The Negus {al-najdsht) occurs in several stories, here referred to as akbbdr, which found their way into the sir a of the Prophet and into history books and collections of hadith} He also occurs in a few Traditions, in the narrower sense of that word. None of these texts adds to our knowledge about any historical Negus contemporary with Muhammad. We need not doubt that some early Muslims emigrated to Abyssinia nor that commercial relations between Abyssinia and the Arabian peninsula existed at the time of the Prophet; the present article, however, will not investigate that chapter of history.
In our texts, the Negus is said to have professed a creed which sounds Islamic rather than Christian. He is supposed to have sent gifts to Muhammad, and at his death, Muhammad is said to have performed the saldt for him. . The traditional report on pre-Islamic trade between Mecca and Abyssinia, W. M. Watt, op. cit., 13, cf. also Tab. I, 1089, according to which Hashim had relations with Syria, Ghassan, and Byzantium, 'Abd Shams with Abyssinia, al-Muttalib with the Yemen and Nawfal with Iraq, sounds a little too neat. On the other hand, in Kister's source Nibayat al-irab it is the Hashim only who had treaties with kings from all points of the compass; here perhaps the importance of this clan in preIslamic times has been unduly emphasized (Kister, op. cit., 61).
I. THE STORIES ABOUT THE NEGUS: HIS CREED
To begin with, a survey is given of the akbbar, without however, a claim to exhaustiveness. Since a very interesting part which the Negus plays in these stories involves the profession of a creed, the variants of this creed are translated in full. The stories will be followed by comments where necessary.
This khabar is untouched by Islamic ways of thought; its central character is a pre-Islamic poet. The conflict between the two main characters seems to be authentic. We hear about another conflict between them in the Kitdb al-Agbdni? Kb . 3: Muhammad ibn Ishaq -Muhammad ibn Muslim ibn 'Ubaydallah ibn Shihab al-Zuhrl -Abu Bakr ibn 'Abd al-Rahman (TT XII : 141) -Umm Salama bint abl Umayya ibn al-Mughlra, wife of the Prophet: The Quraysh sent 'Abdallah ibn abl Rabfa and 'Amr ibn al-'As to the Negus to get the Muslim emigrants {gbilman sufaha'; fitya minna sufabd') back from Abyssinia. They tried to bribe the Abyssinian generals and the Negus with presents, in particular, leatherwork (adam).
Ja'far ibn abl Talib, when summoned by the Negus, delivered a sort of catechism -possibly a text to be memorized by new converts from among the polytheists -and recited a passage from surat Maryam. "The Negus wept until his beard was wet and the bishops wept until their books were sodden, when they heard what he was reading to them. Then the Negus said, 'In truth, this and what Jesus (var.: Moses) has brought have come from the same niche. You two (i.e. the two Qurayshites) may go, for by God, I will never give them up .'."
'Amr went back to the Negus and told him that the Muslims asserted that Jesus was but a human being, thus hoping to arouse the Negus's anger against them. Ja'far, when summoned again, answered the Negus, "We say about him that which our Prophet brought, saying he is the servant of God and His apostle and His spirit and His word which he cast into Mary the blessed virgin". (K. 4:171). The Negus took a small piece of wood ('uwayd) from the floor and said, "By God, Jesus, Son of Mary, does not exceed what you have said by the length of this stick". His generals around him snorted when he said this. 6 The Negus gave the two Qurayshites their presents back and sent them away, with the words, "God took no bribe from me when He gave me back my kingdom, so that I should take a bribe for it, and God did not do what men wanted against me, so why should I do what they want against Him?"
A rebellion arose against the Negus and a battle was imminent, the Nile lying between the two parties. The Companions called for a man who would be prepared to go to the battle and bring back news. Young Zubayr ibn al-'Awwam volunteered and showed himself a true 'awwdm by swimming on an inflated waterskin to the point where the armies were facing each other. The Negus won his battle with God's help and Zubayr came back with the good tidings.
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This Medinese story shows a great deal of interest in Islamic politics and religion. It is the oldest extant Islamic adaptation of the subject matter of khabar 2, turned into a sabab al-nu^ul story. To serve his own ends, the narrator found it expedient to use the names of 'Amr and 'Abdallah, the theme of 'Amr's reporting the sufahd' to the Negus, and that of the Negus summoning the accused and acting as an arbiter (cf. also kh. 1).
There is a clear fadd'iljmathalib element: two early converts and Emigrants contrast with two opportunistic late vocations, who were associated with the Umayyads.
The main hero, Ja'far, a full brother of 'All ibn abl Talib, figures in Ibn Ishaq's list of early converts.
8 From Abyssinia, says Ibn Hajar, "he emigrated to Medina", so that he could boast of two hijras. The other hero, al-Zubayr, was a very early convert, either no. 4 or 5. He made both btjras.
9 Al-Zubayr himself rebelled against 'All, but perhaps his name is used here for the counter-caliphate of his son 'Abdallah. Thus these two heroes would be representatives of two types of opposition to the Umayyads, with whom the two "villains" are associated.
'Amr ibn al-'As became a Muslim for reasons of expediency, shortly before Muhammad's conquest of Mecca. His clan, Sahm, had opposed the Prophet vehemently. He took sides with Mu'awiya against 'All. 'Abdallah ibn abl Rabf a, a uterine brother of Abu Jahl, belonged to Makhzum, one of the clans which resisted Muhammad to the very end. On the day of the conquest of Mecca, he is said to have sought refuge in the house of Umm Hani', a cousin of the Prophet, which implies 'Urwa ibn al-Zubayr, who hastened to show loyalty to the caliph 'Abd al-Malik once the counter-caliphate of his brother 'Abdallah had been put to an end, obligingly tried to ascribe the glamorous part in kb. 3 to the Umayyad 'Uthman, who had indeed been among the emigrants to Abyssinia. Apparently, he had no success; all other sources mention only Ja'far. The "weeping" episode originally had an asbdb al-nu^ul background, as will be seen in kh. 5. Now that some of the minor themes have been sifted out, we see that the story as a whole belongs to the genre of asbab alntnyil. The Koranic verse to which it owes its existence is 3:199.
Al-Tabarl states in his Tafstr that this verse had been revealed either about the Negus, or the converted Jew 'Abdallah ibn Salam, or the Muslims drawn from among the People of the Book. Then he quotes only the Tradition about the Prophet's saldt for the Negus at his death, which will be treated below.
A comparison between the phrases of the verse and the elements of our story makes clear that the story belongs to this verse:
"Some there are of the People : man is taken as a singular: "there is of the Book, who believe {man one who believes ...", i.e. the Negus. "not selling the signs of God" : i.e. the Muslims.
"for a small price ..." : for the bribes of the Quraysh.
"God is swift at the reckoning" : by helping the Negus to overcome his foe.
Attention should be paid to the fact that the Negus owes his kingship to God. This theme will recur in later variants of the story.
Kh. 4: Muhammad ibn Ishaq -al-Zuhrl-"A'isha: The Negus, when still a prince, was sold as a slave by rebellious Abyssinians who wanted to put an end to his father's dynasty. Later, when they were in need of an heir to the throne, they bought him back, without however paying for him. When the merchant complained, the Negus ordained that he should be given his money.
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This rather long story aims at explaining the Negus's words "God took no bribe from me", etc., as quoted in kh. 3.
The theme of Abyssinians weeping on hearing the Koran recited, as it occurs in kh. 3, is also found separately in three asbab al-nn%ul Traditions, for example:
Kb. 5: Yunus ibn Bukayr -Asbat ibn Nasr al-Hamdanl {GAS I, 33) -Ismail ibn 'Abd al-Rahman (al-Suddl; GAS I, 32-3): The Negus sent twelve men to the Prophet, to ask him questions and to bring back reports about him. The Prophet recited the Koran for them and they began to weep. Concerning them, God revealed K. This khabar presupposes the material of kh. z and 3 in one form or another. The theme of the Qurayshite emissaries (the same as in kh. 2), and that of the presents, the reporting by 'Amr, the summoning and the creed occur in the same order. Thereafter, the story takes another turn.
The Negus's wish to join Muhammad to serve him (or: to wear his sandals) sounds vaguely biblical. In another Tradition, the Byzantine Emperor utters a similar wish, "If I were with him, I would wash {ghasaltu) his feet."
16 This is not far away from "serve him". Kh. 6c gives quite a different twist to the sentence by using the verb wadda'a. Thus it becomes directed against the "wiping of the shoes" {al-mash 'ala al-khuffayn). In 6b and 6c, the theme of Jesus's announcement of Muhammad's coming has been added.
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The connection with the Koranic verse 5:199 has become looser. The parallel to "Not selling the signs of God", etc., has been replaced by an explicit recognition of Muhammad's prophethood, and the Negus, instead of becoming a king by divine right, submits to Muhammad, at least verbally. But his very kingship prevents him, on the other hand, from making the actual hijra to Muhammad. (Read: being an Umayyad prevents him from acclaiming the members of the House of the Prophet as the legitimate heirs to the caliphate). Thus the narrative of kb. 3, which is primarily a comment on a Koran verse, is here turned into outright anti-Umayyad propaganda.
Kb. 7: Muhammad ibn Ishaq -Ja'far ibn Muhammad (TT 11:156) -his father (Muhammad ibn 'Ali ibn Husayn; TT 1x15 80): The Abyssinians accused the Negus of apostasy and revolted against him. Ja'far and his companions were advised to be prepared for a hasty departure. The Negus took paper and wrote, "He testifies that there is no god but God and that Muhammad is His servant and apostle; and he testifies that Jesus, son of Mary, is His servant {"abdubu) and His apostle, His spirit and His word which he cast into Mary". He put it inside his gown near the right shoulder and set out for a confrontation with the rebels. A discussion followed; the rebels recognked his claim to the throne and were satisfied with his conduct, but could not bear his assertion that Jesus was a human being ('abd). They themselves considered him the son of God. The Negus put his hands upon the gown covering his breast and said: "He testifies that Jesus, son of Mary, was nothing more than 'this'." By "this" he meant what he had written, but they were content and went away. News of this reached the Prophet, and when the Negus died, he performed the salat for him and prayed that his sins might be forgiven.
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This kbabar, with its Medinese isndd, makes two political statements: the Negus has a legitimate claim to the throne and his conduct is satisfactory. Thus he sets the example for an 'Alid caliph. He owes his kingship to having professed the right creed and, at the same time, to literally hiding it, by which he set a royal precedent for taqiyja.
The creed of the Negus in this story uses the wording of Koran 4:171, as it does in kh. 3, but here it takes the form of an extended sbabdda. A similar, even more extended sbahada is found in the Sahibs, of al-Bukharl and Muslim:
The Prophet said: If anyone testifies that there is no god but God alone, and that He has not associate, and that Muhammad is His servant and His apostle, and that Jesus is the servant and apostle of God, and His word which He cast into Mary, and a spirit from Him, and that Paradise is a reality, and that Hell is a reality, then God leads him into Paradise, regardless of his actions (var.: by whichever of the eight gates of Paradise he desires).
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These texts have Syrians isndds. The provenance of the shahdda in its shorter form, as found in kh. 7, cannot be established. In my view, it was already in existence before the dogmatic issues were added. It may have been used to facilitate the conversion of Christians to Islam, or one could imagine it being used in a polemic against Christians. It could be plausibly put into the mouth of the Negus.
The words of the Negus, "Jesus was nothing more than this" (lam ya^id 'aid hddbd shay'an) do not fit in with the story. One would have expected him to say, "Jesus was exactly badbS\ Then bddbd could be interpreted as: (a) this, which I have written on paper, or (b) that, which you say. The phrase With this story, the Egyptians tried to restore the reputation of their former governor 'Amr and to put the best face on his visit to the Negus such as it was already known: now it was said that he became a Muslim through the Negus. It was not feasible to make an early Muslim out of 'Amr, but the present text at least gives him the status of Emigrant. On 'Amr ibn Umayya, see kh. w. Perhaps there had originally been a story of a certain 'Amr who went to Abyssinia; somewhat later, he was given different identities by the storytellers. In this khabar, we end up with two 'Amrs who made the voyage.
Kh. 9: The Prophet's marriage with Umm Hablba (Ramla) bint abl Sufyan, whose husband 'Ubaydallah ibn Jahsh had died in Abyssinia, was arranged in that country. The story occurs in several versions: Khalid ibn Sa'Id ibn al-'As acted as her wait, or 'Uthman ibn 'Affan, or the Negus himself. The Negus paid her bride-price. The Prophet sent his messenger 'Amr ibn Umayya to fetch her, or the Negus sent her to the Prophet. In a fanciful story, Khalid proposes to her on behalf of the Prophet, and the Negus himself proposes too! Needless to say, Umm HabTba chose the Prophet. In this text, the slave girl Abraha acts as a go-between. Several narrative elements which are also found in other stories, the giving back of the presents, the balm {dubn) of the king, signet rings (cf. below, Trad. 18), the refusal to accept a bribe, are also attached to her.
In a longer version, the Negus professes a creed before Ja'far and his companions: "Praise to God, the King, the All-holy, the Allpeaceable, the All-faithful, the All-preserver (K. 59:23)! I testify that there is no god but God and that Muhammad is His servant and His apostle, and that he is the one announced by Jesus, son of Mary." 22 Apart from the usual mentioning of Companions' names, I cannot understand what the story is aiming at. The creed of the Negus is much more "Islamic" than the ones we saw previously; Jesus has only a subordinate place in it.
The edited versions in the standard A<tt//?A-collections differ widely, though all isndds have 'Abdallah ibn al-Mubarak in common. Their centre of interest seems to be the amount of the bride-price of the Prophet's wives.
Kb. 10: I. Ish.: Some young Abyssinian men molested Ruqayya, the daughter of the Prophet, the wife of 'Uthman ibn 'Affan. The Muslim emigrants, being foreigners in Abyssinia, did not dare to do anything about it. Fortunately, the young men marched with the Negus against his enemy, and God killed them all.
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Kb. 11: The Prophet sent 'Amr ibn Umayya al-Damri as his messenger to the Negus: for an unspecified reason, or concerning Ja'far and his companions, or in connection with his marriage to Umm Habiba, or with a letter summoning him to Islam (see kh. 12), or as a scout. In this creed of the Negus, the human nature of Jesus is not referred to by the word 'abd, but the parallel with Adam is suggestive enough. The Negus here is not a king by divine right; he has only to submit, as in kh. 6. The Shfite bias of the story is manifest in his swearing allegiance to Muhammad and Ja'far in one breath. A descendant of Ja'far, 'Abdallah ibn Mu'awiya, was proclaimed caliph at Kufa in 127 A.H., 27 but his rebellion was of little moment. I do not think that our khabar has any connections with it. As in most stories, Ja'far simply represents the House of the Prophet in its widest sense.
Kb. 13: Muhammad ibn Ishaq's father told him that he had seen Abu Nayzar (NIzar?), the son of the Negus. He was not really so black, he looked rather like an Arab, and he was imposing, big and handsome. 'All had found him with a slave-trader in Mecca and bought him. Then he manumitted him, in recompense for what the Negus had done to Ja'far.
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This may reflect a readiness to accept mawdli as equals. countrymen. 'All received them and fed them for a month. They said to Abu Nayzar, "Abyssinia is in revolt; come with us, so that we can make you king over them, for you are the son of him whom they have known". He answered, "Since God honoured me with Islam, I am not in a position to do so". In despair, they left him and went back. He was an excellent man, but he was a man who shrank from itp 29 ) and who hid among the people.
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A Medinese Shfite development of kb. 13. I cannot help seeing Hasan ibn 'All portrayed here; he abdicated from his legitimate rights to the caliphate and retired to Medina, where he lived quietly and married many times. His abdication was criticized by many of his supporters, though not at the cost of their reverence. The first half of this Kufan curiosity expresses the notion that the Quraysh are an indispensable source of knowledge, but the acts of the "Quraysh" -now understood as the Umayyads -are unacceptable. The second saying may be an allusion to Mu'awiya ibn Yazld, a young Umayyad caliph who was a weak mother's boy.
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A semi-legend like kb. 2 seems to underlie the stories of Qurayshite sufahd' visiting the Negus. In kb. 3, these Qurayshites have become Muslims, and so they remain in most other stories. The Negus represents the Christians, who by necessity are impressed by the Koran and recognize it as true (3,5,6). He is a king by divine right, whose conduct is praiseworthy, contrary to the Umayyad caliph (1,3,7). He guides people to Islam (8), or has become a Muslim himself (9, 12), or at least declares himself inferior to Muhammad (6). He is used as a spokesman against the Umayyads (15).
Far from being a historical figure, the Negus began as a semi-legendary king and gradually turned out to be employable for a variety of religious and political purposes. More of these we shall see in the following rubrics.
II. THE SALAT FOR THE NEGUS AT HIS DEATH
The theme of the Prophet's salat for the Negus at his death, as it occurs in kb. 7, found its way into many badith collections. I have come across about twelve types of matn and seventy-five isndds. These offer an inextricable puzzle, since there does not seem to be much of a connection between a given isndd or isndd-type and a matn.
A clear insight into the matter can be obtained only by studying the huge amount of badith material on funeral prayers in general. For the moment, the best thing seems to be to collect those texts whose antiquity is reasonably certain, so that at least it will become clear which questions were at issue in the earliest discussions.
In his Tafsfr, al-Tabarl quotes ad 3:199 four similar texts with Qatada ibn Di'ama (60-117 A.H.) figuring in the isndds. One of these texts has the isndd Yazld -Sa'Id -Qatada, by which, according to Horst and Sezgin, al-Tabarl transmitted Qatada's own Tafstr.^ It runs as follows:
Trad. 1: K. 3:199 was revealed concerning the Negus. The Prophet prayed that the sins of the Negus might be forgiven, and said the funeral prayers for him when the news of his death reached him. He said to his Companions, "Pray for a brother of yours, who has died abroad". Some Hypocrites said, "He prays for a dead person who is not of his own religion". Then God revealed K. 3:199.
In this old text, the conversion of the Negus has not yet occurred any more than it had done in kbabar no. 3. Its raison d'etre should be sought in the Basran, Qadarite discussions on funeral prayers over non-Muslims, which group included Christians, but also "Muslims" whose conduct was considered un-Islamic. Istighfdr and salat for polytheists and Hypocrites are the subject of many Traditions. 34 The discussions were based inter alia on K. 9:84. That there should be funeral prayers for good Muslims is taken for granted. The tenor of Trad. 1 is perhaps that the Negus, though officially not a Muslim, deserved on account of his noble deeds funeral prayers more than many a pseudo-Muslim.
Trad. 2: I. Ish. -al-Zuhri -Sa'Id ibn al-Musayyab -Abu Hurayra: The Prophet took us to the musalld and lined us up in rows behind him, and then he led us in four takbirs. When he departed, we asked him, "O Prophet, for whom did you say the prayer?" He answered. "For your brother the Negus; he died today".
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This Medinese text has as a terminus ante quern the year 150, when ibn Ishaq died, or 124, when we assume that al-Zuhrl created it. In a slightly streamlined version, it runs as follows:
Trad. 3: Malik ibn Anas -al-Zuhrl -Sa'Id -Abu Hurayra: The Prophet announced (na'S) the death of the Negus to the people on the day he died. He took them to the musalla and lined them up. He said four
Trad. 4 (= kh. 7): News of this reached the Prophet, and when the Negus died he performed the salat for him and prayed that his sins might be forgiven.
Given the anti-Umayyad tendency of kh. 7, from which this text has been taken, it must be older than 132. In this khabar, the Negus is a Muslim.
The na 'a motif as well as the conversion can also be given a terminus ante quern in another way: Cairo 1950), 1, 575) . I found the isnad al-Zuhri -Sa'Id -Abu Hurayra at fourteen other places in combination with a kindred, in many cases shortened text. Only three of these places offer an interesting variant, see Trad. 14.
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'Abdallah ibn 'Uthman ibn Khuthaym (TT v:5 36; Meccan; died 135 or at least before 144) the story of the letter which Muhammad sent to the Negus and which was torn up by the latter. 'Abbad then asked, "Did not the Negus become a Muslim, and did not the Prophet announce his death to his Companions, and had not he performed prayers for him?" 'Abdallah answered that that had been another Negus. 37 In view of the date of 'Abdallah's death, this conversation must have taken place before, let us say, 140 A.H.; so 'Abbad's text existed before that year. Now let us consider some old reports, which have no relevance to the Negus, about funeral prayers in general: The Prophet said six, five or four takbtrs over a dead body; so did Abu Bakr, but 'Umar gathered the Companions of the Prophet, saying, "You disagree, for a short time ago the people were still in the Jdhilijya. Now direct your attention to the last person over whom the Prophet said takbirs". They looked into the matter and found that the Prophet had said four takbtrs on that occasion. "So say four takbtrs", concluded 'Umar.
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The focus of interest in these texts is the number of takbirs in funeral prayers. The practice in Kufa, where all the texts originated, was apparently to set the number in proportion to the rank of the deceased. The Medinese wanted to fix the number at four and appropriated the story of the Negus (Trad. 2), which is its oldest form (Trad. 1) does not mention any number at all, thus "proving" that the Prophet had said only four takbirs for a man of high rank. Abu Hanlfa had the same intention. He unearthed a report on 'Airs saying four takbirs for a person of little merit, and invented a Companions' consensus which pronounced five or six takbirs "abrogated" by the Prophet (Trad. 13). Al-Shafi'I (Trad. 9) as usual preferred a Tradition to prevailing practice. Trad. 12 might represent the opinion of Sufyan al-Thawri. Another issue which arose early in connection with funeral prayers was the place where they should be performed: over the body itself, in the mosque or at the graveside.
According to Schacht, the Medinese practice in the generation before Malik was to say the prayers outside the mosque. 46 Qatada apparently was not yet interested in the "mosque" issue. Many of the later transmitters do mention the musalla; some of them may have done so because they wanted to make a point of it; others, no doubt, because they just found the word in the Traditions they had appropriated for their own ends, and saw no reason to omit it. On the other hand, later texts without the word musalla occurring in them may either be based on Qatada's text or have omitted the word for no reason other than brevity. A thorough study of the many late Traditions would therefore hardly be rewarding on this point.
There is an interesting variant of Trad. 3, in which the musalla has been replaced by al-Baqf, the graveyard of Medina:
Trad. 14: Tay Of course, the Negus was not buried in al-Baqf, but the fact that it was a graveyard is significant, since funeral prayers at the graveside were another old point of contention. Our Medinese Traditions nos. 2 and 3, which explicitly mention the musalla, can be added to Schacht's Medinese counter-Traditions which advocate saying the prayers in the mosque. However, they might be intended to cover an exceptional case, since in the case of the Negus, the body of the deceased was not readily at hand.
47 T a y-2 3°o; Ibn abl Shayba, Musannaf m, 300; I.M. ]ani'i\ 33. 48 Schacht, Origins, 165, may be right in his assumption that this was an Iraqi invention, but he misinterpreted our Trads. 7 and 9. These texts do not state that 'AIT prayed over Sahl at his graveside. The "tradition from the Prophet in its favour", which he adduces from Malik (Jana'i^ 5) is restrictive rather than supportive. A poor old woman died and was buried during the night. Although the Prophet had asked to be informed of her death, people had not wakened him. So he went the next morning to her grave and prayed over it, with four takbirs. The wording of this text In many later texts, other aspects are emphasi2ed. In Qatada's text (Trad, i), the phrase mdta fi gbayr bilddikum was used with no particular intent. In its later derivatives 49 it may have been taken as a guideline for cases of death abroad, as for instance is indicated by Abu Dawud's chapter-heading fi al-salat 'aid almuslim yamiit fi bildd a/shirk.
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A question which certainly arose in a late stage of the development of the Negus Tradition is that of the number of lines in funeral prayers. In some texts, the Companion in the isndd claims to have prayed in the third line, or rather in the second one, etc. If this matter is to be studied at all, it should be done in connection with the saldt in general.
Another, more interesting question is that of the incomplete funeral prayers for the Negus, which are mentioned by alBukharl: "(The Prophet) called it a saldt, but it was without rukii' and sujud, and one did not speak during it". 51 This subject should also be studied in a wider context.
III. THE NEGUS'S GIFTS: A SIGNET RING, A PAIR OF

SHOES AND A SPEAR
We may assume that the early Muslims, when they had settled in the countries which they had conquered, adopted the clothing, shoes, and rings which were available and which they found practical or attractive. When, however, Traditions began to develop and the smna of the Prophet was reconstructed, certain pieces of attire became the subject of discussion.
Verdicts on garments considered too extravagant were sometimes put in the form of a report about a gift to the Prophet, which he accepted politely, but either did not use or gave away for some secondary purpose. For example: Trad. 15: Yunus -Shayban -Qatada -Anas ibn Malik: The Prophet was presented {ubdiya li-nabi allah) with a gown of fine silk brocade, but it was his custom to forbid silk. When the people admired it, he said, "By Him in whose hand is my life, the napkins of Sa'd ibn Mu'adh in Paradise are better than this". 52 suggests that the Prophet, had he been warned in time, would have prayed over her dead body rather than over her grave. 49 -nabt) with a silk garment. He gave it to 'All and said, "Tear it up to make head-coverings for the Fatima's out of it".
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A long-sleeved brocaded fur coat offered by the Byzantine emperor was disapproved of. In this case, the Prophet found a sympathetic way of putting it to another use: he presented the Negus with it via Ja'far ibn abl Talib. 54 Coptic textiles were also considered too beautiful:
Trad. 17: (Egyptian isndd, ending with Dihya ibn Khalifa al-Kalbl): Some Coptic gowns were brought to the Prophet. He gave me one of them and said, "Tear it in two; cut an undershirt out of one and give the other to your wife to make a head-covering from it", and when he wanted to depart, [the Prophet] added, "and tell your wife to put something under it, so as not to reveal herself'. 55 The impression is that it was above all attire from Christian countries that was frowned upon. Hasan al-Basrl had no objection to gowns of Magian fabric. 56 The Prophet is said to have accepted a Yemenite garment worth thirty-three camels from Malik ibn dhl Yazan. Trad. 18 is a clear case of disapproval of a luxury article. The role of the Negus is mainly that of being a plausible source for it. Besides, the fact that he was a Christian stresses the unIslamic character of the object in question.
In Trad. 19a, the point at issue is not the luxurious character of the shoes, since they are explicitly called "plain black shoes". 61 This text certainly originated in the discussions on the "wiping of the shoes" {al-mash 'aid al-kbuffayn), which occupied the minds of Muslim scholars for a considerable time. The subject has been treated with incredible detail by Strothmann.
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Shoes were not the only garment involved, but thtjawrab, na'l, khimdr, 'imama, qalansuwa, khamtsa, and jubba as well. Once Muslims had begun to have qualms about their careless ablutionary practices, it must have struck them that many of the clothes they had adopted in the conquered territories created practical difficulties in performing the ablution properly. One had to undo buttons or to undress partially, as is illustrated by these exemplary Traditions: Trad. 20: 'Abd al-Razzaq -Sufyan al-Thawrl -al-A'mash -Sa'Id ibn 'Abdallah ibn Dirar(?): I saw Anas ibn Malik coming back from the latrine, wearing a white, buttoned bonnet {qalansuwa). He wiped the bonnet and the black woollen socks he wore; then he performed the salat. Al-Thawri added. The bonnet takes the place of the turban. Trad. 21 shows how difficult it is to perform the ablution in a correct manner with a narrow-sleeved cloak on, although it can nevertheless be done. At a certain stage, the Kufans apparently threw the foreign origin of such garments into the discussion. They made the unpractical cloak explicitly Syrian or Byzantine, and the shoes Abyssinian or Byzantine. The discussions on some garments, like shirts and trousers, can by their nature have no connection with the mash. The very wearing of un-Islamic attire was controversial too.
Therefore, we may consider Trad. Finally, there is the 'ana^a, the short spear which the Prophet allegedly once used as a sutra during the salat, and whose use later was confined to the two festival days. This spear was considered Abyssinian; it is said to have been planted in the soil in front of the Prophet by Bilal, the Abyssinian muezzin. 69 Later, this spear becomes a gift from the Negus to al-Zubayr ibn al-'Awwam, who brought it to the musalld in the year z A.H., where the salat was performed facing it. "It used to be borne before him (i.e. the Prophet) on the festival days. Today, so I gather, it is kept by the muezzins of Medina", says alTabarl. 70 Elsewhere, he reports that caliph al-Mutawakkil had this spear carried before him by his police commissioner. 71 In the development of this motif, we see a chance Abyssinian spear turn into a gift from the Negus. All the stories with the gift-theme in them foster the same role for the Negus: that of a plausible and prestigious donor of a "foreign" object. 69 Mu. Salat 250. 70 Tab. i, 1281. 71 Tab. in, 1437.
